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English Abstract


In this essay, I introduce the notion of proto-racial archetype for the development of a 
long durée (duration) account of anti-Blackness in the Américas. I adapt Frantz Fanon’s 
notion of archetypes and Cedric Robinson’s articulation of racialism to propose what I 
call proto-racial archetypes: the constellation of images, values, and dispositions that 
devalued subordinate populations prior to racialized slavery and modern European 
colonization. As a case study of proto-racial archetypes, I analyze the extension and 
racialization of blood purity (limpieza de sangre) in New Spain as a prominent feature 
that shaped anti-Blackness in the Américas. Originally a mechanism of social exclusion 
for those with “impure” lineage— i.e. Jewish or Muslim ancestry—, blood impurity 
became a semiotic, material, and ontological foundation for the racial caste system in 
the Spanish colonies. Thus, anti-Blackness in the Américas, I argue, cannot be 
understood without the antecedent of religious discrimination and archetypes. I close 
the essay with a sociogenic reading of blood purity as a proto-racial archetype.  


Resumen en español


En este ensayo, introduzco la noción de arquetipo proto-racial como parte del 
desarrollo de un acercamiento de larga duración sobre el racismo anti-negro en las 
Américas. Mediante una adaptación de la noción de arquetipos de Frantz Fanon y la 
articulación de Cedric Robinson de racialismo, propongo lo que llamó arquetipos proto-
raciales como una constelación de imágenes, valores, y disposiciones que 
sistemáticamente devaluaron poblaciones antes del desarrollo de la esclavitud 
racializada y la colonización Europea moderna. Como caso de estudio, analizo la 
extensión y racialización de la limpieza de sangre en el Virreinato de Nueva España 
como un desarrollo prominente del racismo anti-negro en las Américas. Originariamente 
un mecanismo de exclusión social para aquellos considerados de ascendencia impura
— i.e. judía o musulmana—, la limpieza de sangre se convirtió en un fundamento 
semiótico, material, y ontológico para el sistema de casta en las colonias españolas. 
Argumento que el racismo anti-negro en las Américas no puede ser totalmente 
entendido sin el antecedente de las discriminaciones y arquetipos religiosos. Concluyo 
este ensayo con una lectura sociogénica de la limpieza de sangre como un arquetipo 
proto-racial. 


Resumo em português


Neste ensaio, apresento a noção do arquétipo protorracial como parte do 
desenvolvimento de uma abordagem de longevidade racial sobre anti-negritude nas 
Américas. Adaptando a noção de arquétipos de Frantz Fanon e a articulação de 
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racialismo de Cedric Robinson, proponho o que ele designou por arquétipos 
protorraciais como uma constelação de imagens, valores e disposições que 
desvalorizavam sistematicamente as populações antes do desenvolvimento da 
escravatura racializada e da colonização europeia moderna. Como estudo de caso, 
examino a extensão e a racialização da pureza do sangre no Vice-Reino da Nova 
Espanha como um desenvolvimento proeminente do racismo anti-negro nas Américas. 
Originalmente um mecanismo de exclusão social para aqueles que eram considerados 
de ascendência impura — ou seja, judeus ou muçulmanos —, a pureza do sangue 
tornou-se uma base semiótica, material e ontológica para o sistema de castas nas 
colónias espanholas. Defendo que o racismo anti-negro nas Américas não pode ser 
totalmente compreendido sem o contexto de discriminações e arquétipos religiosos. 
Concluo este ensaio com uma leitura sociogênica da pureza do sangue como arquétipo 
protorracial.


__________________________________________________________


[I]t was to be the trope of ‘purity of blood,’ together with that of its threatening ‘stain’ 

(…) that, once re-troped as ‘racial purity,’ would come to be attached to peoples of Black 

African hereditary descent.  […] What Poliakov reveals here, therefore, is the 
nonarbitrary and systemic nature of the way in which the range of negatively marked 

tropes attaches to the 'figure' of the 'Negro' were/are only the contemporary culmination 
of a process by which, beginning early on in the sixteenth century, a projected taxonomy 
of human population groups had begun to be put in place-- one in which the 'Negro' had 

to be, imperatively, at the bottom. (Wynter 2003, 308-309)


	 The 2025 meeting for the Society for the Advancement of American Philosophy 
featured a special panel entitled “‘Philosophy of Race’ is Dead! Charting a Future for 
African-American (or Africana) Philosophy.” This panel sparked an animated 
conversation about the value of philosophy of race for African-American and Africana 
philosophy. African-American philosophers associated with the American philosophical 
tradition such as W.E.B. Du Bois, Alain Locke, Cornel West, and Angela Davis have 
contributed to the development of a critical philosophy of race in the United States. 
While philosophy of race owes a debt to the development of African-American 
philosophy (Zack 2018), it should be distinguished as its own form of critical and 
sustained examination of race, racism, anti-Blackness, and whiteness as social, 
historical, and conceptual problems. The claim that “philosophy of race is dead” 
assumes that philosophers have already exhausted philosophical analyses that address 
racial problems, concepts, and methodologies. This is problematic in a context where 
race continues to be weaponized by the Western governments and where the increase 
of immigration into the U.S., particularly from Latin American countries, compels U.S. 
scholars to grapple with Latin American racial politics and belief systems.  


	 Can the American philosophical tradition benefit from expanding philosophy of 
race to other contexts like Latin America and the Caribbean? Is the assertion 
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‘philosophy of race is dead’ a universal claim, or an assertion circumscribed to the 
United States? My response to the latter question is a resounding NO based on the 
growth of philosophy of race beyond the United States, particularly in the African 
continent, Europe, and Latin America. Moreover, theorists of race are more frequently 
called upon to elucidate current political struggles and social transformations regarding 
immigration and the current backlash against minorities groups in the U.S. and other 
parts of the globe. If American philosophy includes philosophy produced in the 
Américas, broadly speaking, then it follows that the American philosophical tradition 
should engage with Latin American and Caribbean philosophy of race. This involves 
interrogating the assumptions at work within American philosophy that hinders a clear 
understanding of how race operates in Latin America and the Caribbean.  A critical 
philosophy of race that incorporates the history of racial formation in Latin America and 
the Caribbean avoids extending U.S. based philosophical and historical assumptions 
onto those regions. Philosophically, the study of racial formation beyond the United 
States can unsettle assumptions regarding racial temporality, racial ontology, and the 
features and functions of racial categories. 


	 This article is part of a larger research project that aims to develop a racial 
longue durée orientation for the study of racial formation beyond its Anglo-American 
context.[1] A racial long durée approach examines the development of racial structures 
over long periods of time, considering both its continuity and discontinuity.[2] For this 
short essay, I will introduce the notion of proto-racial archetypes. I define proto-racial 
archetypes as prototypical representations, images, attitudes, practices and institutions 
associated with a population group which later became foundational for the modern 
construction of race. The notion of ‘proto-racial archetypes’ brings together two 
approaches that have often been placed against each other in U.S. scholarship about 
race: a cultural and materialist analysis of anti-Blackness. As Sylvia Wynter (Ms, 1995, 
2003) demonstrates, philosophers should not approach theology and political economy 
as isolated phenomenon, but rather as mutually reinforcing dynamics during 
colonization and slavery. 


	 Following Caribbean philosopher Frantz Fanon and the Black radical theorist 
Cedric Robinson, I develop the notion of proto-racial archetype as a long durée notion. 
As a case study, I briefly examine the extension and racialization of the early modern 
Iberian notion of blood purity (limpieza de sangre) to support the heuristic value of the 
notion ‘proto-racial archetype.’ However, I contend that Late Medieval religious 
discriminatory practices and ontologies (while important for later developments of race) 
need not be labeled as “racial” since race as a system of social classification was yet to 
be fully developed.[3] Ultimately, I argue that understanding blood purity as a proto-
racial archetype illuminates the interactions between culture and material conditions, 
and between social structures and psychic dynamics in Latin America’s racial formation. 
Proto-racial archetype can be considered a sociogenic concept, following Fanon, in so 
far as it explains the interactions between subjective and objective processes that 
grounded Latin America’s racial caste system. I argue that a sociogenic analysis of 
proto-racial archetypes can expand the study of anti-Blackness to its deep history (Heng 
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2018). To understand this claim it is important that, first, I establish the philosophical 
foundations of the notion through Fanon’s use of the term (racial) archetypes and 
Robinson’s articulation of racialism.   


I.  Archetype and Proto-Racial Archetype 


	 Developing a long durée of anti-Blackness requires a modified philosophy of race 
that can elucidate features, relations, and functions of racial phenomena beyond 
assumptions embedded in U.S. theories on race. Philosophers and theorists alike often 
identify biology as the starring feature of the modern notion of race (Zack 2018) or 
explain the origins of anti-Black racism as a rationale for an economic system of 
exploitation (Williams 1994, Fields 2012).  Evidently, any scholar of race/racism would 
need to grapple with the historical turn to natural science that attempted to legitimized 
human inequality (Augstein 1996, Figal 2008) and racism’s function in rationalizing a 
system of exploitation and social control (Allen 1994). Yet, narrowing race and racism to 
its biological meaning and socio-economic functions hinders a holistic understanding of 
their development in Latin America and the Caribbean. Part of what is left from 
biocentric and some Marxist analyses of race/racism are the relational dynamics 
between science and economics with the rest of the social world; namely religion, 
culture, traditions, semiotics, lived-experience, and social imaginary. 


	 A racial long durée, as I propose it, follows decolonial philosophers and critical 
philosophers of race in accounting for the mutual constitution between religion and race 
at different regions and times (Tembo and Topolski 2022). While religion is a modern 
concept, it is imperative to interrogate the role of Christian ideas and the Church in early 
rationalizations of racialized slavery and settler colonialism.[4] Scholars such as Sylvia 
Wynter (1989, 2003), Nelsón Maldonado Torres (2014, 2017), and An Yountae (2021, 
2024) have urged specialists on religion and decolonial scholarship to inquire in more 
depth the role of religion— and secularism— in Latin American/Caribbean colonialism 
and its afterlife. 


	 A philosophy of race in Latin America cannot oversimplify nor overlook the 
interactions between race and religion, as Anya Topolski (2018) noted has been the 
case in the philosophy of race based in the United States. Congolese philosopher, 
Valentine Y. Mudimbe (1995), demonstrates how the Christian Church philosophically 
and politically legitimized the seizure and appropriation of lands by the Portuguese and 
the “Spanish” Empires during the dawn of their colonial and slave trading enterprises.[5] 
Christianity was not only part of a theological discourse and institutional authority during 
the early stages of Iberian colonization and slavery, but it generated what philosophers 
like Sylvia Wynter (2003) and Topolski (2018) consider to be part of the historical roots 
of European racism: the binary and hierarchy between Christians and non-Christians. 
Even for decolonial scholars who situate the origins of race after 1492— like Aníbal 
Quijano (2007) and Maldonado-Torres (2017)—, they still acknowledge the formative 
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influence of the prehistory of racism (Maldonado-Torres 2014), and the long history of 
exclusionary practices during the Late Medieval and early modern period. 


	 Parsing out the co-constitution of race and religion in Latin America is beyond the 
scope of this paper. What I explore, instead, is how religious ontologies of difference 
were formative for the development of an anti-Black racial system in New Spain 
(1521-1821)— today’s México, parts of Central America, U.S. Southwest, the 
Philippines, and the Caribbean. To do this, I adopt a cultural and materialist analysis of 
racial formation that attends to the interactions between Christian theological thinking 
and economic and political dynamics. A philosopher that scrutinized the multilayer 
interactions between subjective and objective social processes in an anti-Black colonial 
context was the Martinican Frantz Fanon. His notion of the “archetype of the Negro” 
discloses the affective, psychological, and social conditions that shaped an anti-Black 
racial order in the Francophone Caribbean. Thus, in the next section, I introduce 
Fanon’s account of racial archetypes to expand this notion to a longer historical 
development prior to the modern construct of race. 


Fanon’s Notion of (Racial) Archetype


	 Fanon’s notion of (racial) archetype remains understudied in comparison to other 
concepts and methods such as sociogenesis, Black lived-experience, Negrophobia, 
historical racial schema, racialized consciousness, alienation, and others.[6] While there 
is not a singular sustained analysis of racial archetypes in Fanon’s corpus, this notion 
percolates throughout his account of the lived experience of the Black Antillean subject 
and the imposition of an anti-Black social imaginary in Martinique. Fanon (2008) uses 
the notion of archetype as part of his adaptation of Carl Jung’s notion of the collective 
unconscious. Here, Fanon (2008, 144-46) disagrees with Jung’s biological reading of 
the collective unconscious as an innate property of the brain that is genetically passed 
through generations. According to Fanon, the collective unconscious— composed of 
myths, prejudices and collective attitudes— is not generated nor transmitted biologically 
but is rather acquired and developed through cultural socialization. Indeed, Fanon 
explains, “[t]he collective unconscious is not dependent on cerebral heredity; it is the 
result of what I shall call the unreflected imposition of a culture” (2008, 147). 


	 A key component of the collective unconscious are archetypes; the prototypical 
representations, meanings and values attached to a group or culture. According to 
Fanon, there are distinct pejorative archetypes associated with the Negro, the 
Senegalese, the “uncivilized savage,” and so on. When it comes to the Black person, 
Europe already had a developed image or “fixed concept of the Negro,” which became 
evident to Fanon after his interactions with French people in France (Fanon 2008, 23). 
This does not mean that Blackness is singular or experienced in the same way across 
cultures and societies. Rather, what Fanon elucidates is the haunting of Negrophobia as 
a core element of European (un)consciousness, and by extension, its colonies. 
“European civilization,” Fanon (2008) asserts, “is characterized by the presence, at the 
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heart of what Jung calls the collective unconscious, of an archetype: an expression of 
the bad instincts, of the darkness inherent in every ego, of the uncivilized savage, the 
Negro who slumbers in every white man” (144). Racial archetypes are more than 
mythical figures but are composed of values and images associated with racialized 
groups that runs “deep in the human mind” (Fanon 2008, 127). Alongside 
socioeconomic reasons, this explains why archetypes associated with the Negro are so 
difficult to eradicate in societies marked by colonization and slavery. Fanon (2008) 
makes clear that within the European collective unconscious, “the archetype of the 
lowest values is represented by the Negro” (146). Through an adapted psychoanalytical 
and phenomenological analysis, Fanon historicizes the European unconscious in the 
Caribbean colonial context.[7]   


	 The “Negro” can be thought as an archetype in so far as the Negro, as an 
“organizing value,” is thrown onto every person racialized as Black. From this 
standpoint, the Negro functions as a racial archetype by imbuing every Black person 
with a whole history of associations, expectations and fantasies.[8] What Fanon names 
the historical-racial schema can be explained as the violent process in which all known 
myths and archetypes associated with the Negro are inscribed onto the racialized Black 
flesh. Dereck Hook (2004) reminds us how racial archetypes work as a “unit of social 
value” within a social and political system (125). Thus, the archetype of the Negro lies at 
an affective, psychoanalytical, and somatic level, while also playing a role as a social 
value within the political system of colonialism and slavery. Though Fanon’s notion of 
archetype illuminates the libidinal economy of anti-Blackness in the Caribbean and its 
multilayered effects, this notion also discloses questions regarding its origins. For 
instance, where can we accredit the origin of the Negro archetype to? If the archetypes 
imposed on Martinique already percolated the European collective unconscious, what is 
its history? I argue that the archetype of the Negro was not born ex-nihilo but was based 
on the prehistory of archetypes already at work within European collective unconscious. 
Cedric Robinson can help us understand the deep history of European archetypes with 
his notion of racialism. 


Robinson’s Racialism as a Proto-Racial Concept


	 Robinson develops an analytic method to examine the mutual reinforcement 
between racism and capitalism dating back to hierarchies and conflicts internal to feudal 
Europe. In Black Marxism: The Makings of the Black Radical Tradtion (2000), Robinson 
does not simply argue for the inseparability among racial and capitalist formation(s) but 
goes further to locate the emergence of capitalism in an already “racialized” context, 
which he describes with the term racialism.[9] While racialism is an ambiguous term 
throughout Robinson’s work, I interpret the concept as a mechanism that naturalizes 
social differences, hierarchies and exploitation internal to feudal Europe (O’Connor 
Acevedo 2023, 2024). I distinguish Robinson’s use of the term racialism from the 
modern construct of race to argue that what Robinson elucidates is not the presence of 
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race prior to European colonization but rather the existence of proto-racial social 
structures, ideas, and practices. 


	 To begin, Robinson (2000) defines racialism as the “legitimation and 
corroboration of social organization as natural by reference to the ‘racial’ components of 
its elements” (2).[10] This definition highlights the function of racialism as a mechanism 
that legitimized a hierarchical social order. In this sense, the term racialism denotes the 
social organization of difference (linguistic, regional, religious, ethnic, etc.) with the 
purpose of legitimizing a social order based on the subordination and exploitation of 
some groups over others (Robinson 2000, 10 and 66). It is on the basis of this social 
structure and the transformations brought by slavery and colonialism that racial 
capitalism emerged and developed across continents. By historicizing the social 
conditions (racialism) that contributed to the emergence of capitalism and absolutists 
states like Portugal and Spain, Robinson develops a long durée account of racial 
capitalism (Virdee 2021).


	 Contemporary uptakes on Robinson’s notion of racial capitalism discuss 
racialism as a mechanism that intensified and amplified social differences that were 
later transformed into racial differences. This interpretation is based on a passage 
where Robinson states: “[t]he tendency of European civilization through capitalism was 
thus not to homogenize but to differentiate— to exaggerate regional, subcultural, and 
dialectical differences into ‘racial’ ones” (2000, 26). Destin Jenkins and Justin Leroy 
(2021) use this passage to clarify Robinson’s argument. According to them, “Robinson 
did not argue that race as we understand it today has existed since time immemorial, or 
that all forms of differences are reducible to race; he argued that the emergence of 
capitalism exaggerated older, precapitalist forms of social difference into racial 
difference” (5). Following this interpretation, racialism can be understood as the 
European “tendency” to naturalize linguistic, regional, religious, cultural, and class 
difference to justify a hierarchical system of social organization. European racialism 
legitimized violence and exploitation, first internal to Europe, and later extended to non-
Europeans as racial differences (Robinson 2000, 27). In this sense, racialism can be 
understood as both ideological and material.[11] The expansion of racialism (i.e. proto-
racial archetypes) should be analyzed by attending to the religious, social, and cultural 
differences among each colonial and slave trading Empire. This notion opens up the 
study of racial capitalism to its long durée, starting from Europe’s proto-racial social 
structures to their development within the dialectics of slavery, colonialism and 
resistance (Robinson 2000, 67). In the context of Spanish colonization, I argue that the 
extension and transformation of Iberian proto-racial institutions like limpieza de sangre 
(blood purity) shaped the development of Latin America racial caste system. 
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II. Case Study: Blood Purity as Proto-Racial Archetype 


Brief Introduction to Blood Purity/Impurity


	 Limpieza de sangre (blood purity) was the belief that only Old Christians with a 
pure lineage, lacking Jewish or Moorish (Muslim) ancestry, should have access to social 
institutions such as political offices, universities and clerical positions in the Church. This 
came as a result of anti-conversos uprisings and backlash, i.e., calls to exclude 
Christian converts (marranos and moriscos) from accessing social institutions. The 
notion of blood purity emerged in the context of profound religious and social conflicts 
between Christians and non-Christians since Late Medieval and early modern period 
(1300s-1500s). There are two relevant historical backgrounds to observe here. First, the 
over eight centuries of Muslim rule and presence in the Iberian Peninsula, displaced by 
war and conquest from Christians. Second, the increase of violence against Jewish 
populations towards the end of the fourteenth century, which led to massive waves of 
forced conversions of Jews to Christianity. The fourteenth and fifteenth centuries 
persecution and discriminations against Moors and Jews can be understood as part of 
the establishment of an internal enemy, necessary for the creation and long 
consolidation of the Spanish absolutist State (Baerga 2015).


	 Many experts on the topic (Hering Torres 2003, Martínez 2008, Nirenberg 2014) 
point at the early symbiosis between the idea of impurity and the application of the term 
raza to human beings for the first time in the Iberia Peninsula. Only those of a stained 
lineage, with Jewish or Moorish ancestry, have a race. Indeed, Max Hering Torres 
(2012) clarifies that while the term “raza” signified “tainted lineage,” it should not be 
confused with the modern notion of race as a “category of global order” (20). Prior to 
Iberian colonization of the Américas, blood impurity was not inscribed in the body but 
was something that needed to be examined through genealogical investigations, 
considering family ancestry, religious practices, behavior, and public opinion (Martínez 
2008, Hering Torres 2012). I argue that the dyadic of blood purity/impurity constituted a 
proto-racial belief system insofar that it established a natural and essentialist 
hierarchical differentiation between Christian and New Christians, based on lineage 
(blood) and culture (religious practices). The consolidation of the institutional 
mechanism to verify blood impurity and its ideological complex, grew parallel with the 
extension and transformation of the idea in the Américas.


Extension of Blood Purity/Impurity into the Américas 


	 Spaniards and criollos brought these proto-racial ideas into the Spanish colonies, 
as seen in the Viceroyalty of New Spain. Iberians transformed the once religious 
mechanism of social exclusion into a racialized system by drawing social boundaries 
based on the condition of stained (mancha) lineage and the supremacy of not just of 
Old Christians, but those with pure Spanish ancestry. In Genealogical Fictions: Limpieza 
de Sangre, Religion, and Gender in Colonial Mexico (2008), María E. Martínez explains 
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how blood purity underwent important transformations during the second half of the 
sixteenth century in New Spain with the extension of blood impurity to indigenous, 
mixed race, and African descent people through racializing and gendering mechanisms. 
While there was some ambivalence regarding the impurity of indigenous people, African 
ancestry became the utmost symbol of blood impurity, placing Black women as a threat 
to Spanish and criollo purity (Martínez 208, 138). The extension of blood impurity to 
colonized populations contributed to the creation of a colonial racial social order known 
as sistema de castas (caste system) by the end of the seventeenth century. This caste 
system attempted to validate a hierarchical social order for mixed-race colonized 
populations. Within this logic, the social location of each caste was determined by their 
lineage and blood; i.e., the degree of indigeneity, Spanish ancestry, and African 
ancestry. 


	 Evidence of this can be found in the representation of caste groups through 
paintings and archival documents. Take for instance, the painting “Casta” (Fig.1) 
displayed at the Museo del Virreinato, Tepoztlán, México. In this sixteenth-canvas from 
the eighteenth century, indigenous people were depicted with a stained blood that was 
possible to clean after three generations of mixing with Spanish people. The telos 
towards Spanishness (whiteness) is described with, first, a union between a Spanish 
men and indigenous women that gives rise to a mestizo caste. Second, a union of the 
castizo with Spaniard descent person that results in a castizo caste. And finally, if the 
castizo continues the same telos, their offspring could be considered a Spanish child. 
Under this normative system, however, mixing with people of African descent never 
gives rise to a Spanish child. In fact, the more African descent castes mixed with 
indigenous and other castes, the more degraded and closer to animals their offspring 
were classified. The latter is expressed with the use of animal terms as caste 
designations for indigenous and African descent mixed children such as mulato (mule), 
lobo (wolf), and cambujo (black-reed horse or bird). In conversation with Fanon’s work, 
Caribbean philosopher Daphne Taylor-García (2020) stresses how the animalistic logic 
functioned as part of a semiotic structure that organized the meanings, perceptions, and 
stratifications of what it means to be human. This resulted in a hyper-stratified chain of 
being, where Black and white are not enough designations within this social system of 
human classification (Taylor-García 2020). 
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Figure 1: “Casta”, unknown artist, Museo Nacional del Virreinato, Tepotzotlan, Mexico. 
Image retrieved from Casta Painting | The American Yawp Reader


	 But why were people of African ancestry so strongly associated with blood 
impurity? There are many possible explanations to this conundrum, but I will limit myself 
to two. As observed by Ann Twinam (2015) and Martínez (2008), one possible 
explanation is the association of blood impurity with Muslim people living in the Iberian 
Peninsula, considering that most so-called “Moorish” people that came to the Iberian 
Peninsula were actually “African Moors” (Chandler 1991).  A second reason could be 
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the devaluation of African people due to their emerging association with slavery, dating 
back to Islam’s distinction between Black slaves (abd) and European slaves (mamluks) 
in the African continent (Sweet 1997). The semiotic transference of blood impurity to 
Black people was solidified with the new status of Africans as legitimate slaves in the 
Spanish colonies, particularly after the passing of the New Laws in 1542, which 
prohibited Spaniards from enslaving indigenous people. It is not a coincidence that 
people with African ancestry occupied the lowest level in the racial caste system in New 
Spain given the social location of African people as legitimate slaves and the 
simultaneous construction of the racial archetype of the Negro.[12] My argument is that 
one cannot understand the racial archetype of the Negro in the Spanish colonies 
without considering its antecedents in the proto-racial social structures and archetypes 
such as blood impurity and its linked to the perceptions of African Muslim people in the 
Iberian Peninsula.  


III. Proto-Racial Archetype as Sociogenic Concept 


	 The extension and racialization of blood purity in the Viceroyalty of New Spain 
not only demonstrate the need to consider religious ontologies of difference as 
antecedents to the development of a racial system in the Iberian colonies, but it also 
reveals sociogenic dynamics in colonial Latin América. Sociogenesis as a method of 
analysis accounts for the interactions and mutual reinforcement between social 
structures and psychological, affective, and subjective experiences. In Black Skin, White 
Masks, Fanon employed this method by linking social structures like the colonial 
imposition of France in Martinique with the psychological effects experienced by Black 
Caribbean subjects. Fanon scholar Lewis Gordon explains sociogenesis as “what 
emerges from the social world, the intersubjective world of culture, history, language, 
and economics” (2015, 22). This sociogenic method allowed Fanon (2008) to diagnose 
the colonial/racial inferiority complex both as part of an economic process in function of 
the metropolis, but also as an embodied (epidermal) internalization (4). In short, 
Fanon’s sociogenic method enriches analyses about the interactions between social 
structures and existential phenomenological experiences in the colonial context, 
bridging the gap between subjective and objective relations.[13]

  

	 I argue that approaching blood purity/impurity as a proto-racial archetype 
illuminates important sociogenic dynamics in Latin American racial formation. First, 
blood purity as a proto-racial archetype compels a sociogenic account for both structural 
and subjective elements. At a structural level, it becomes evident how the notion of 
blood purity solidified boundaries that established the supremacy of Old Christians over 
converts. The socio-structural dimension of blood purity was extended to the Américas 
with the creation of a racial caste system that had economic, political, and affective 
consequences for racialized populations. The sistema de castas depicted in the caste 
paintings sent a normative message regarding the occupations and socioeconomic 
expectations for each caste group (Taylor-García 2020). At a phenomenological level, 
blood purity shaped desires, abjections, and perceptions of Iberian people, and by 
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extension, criollos in the Américas. Thus, the socioeconomic and affective mechanisms 
of differentiation and exclusion were extended and transformed into the Américas. A 
sociogenic analysis of blood purity foregrounds the interplay between cultural elements, 
such as Catholic discourses about African and indigenous people, and material 
dynamics such as the preservation of wealth, political status, and control of production 
and reproduction by Iberian and criollo people. Under a sociogenic analysis, blood 
purity can be considered a proto-racial archetype because it functioned as an 
organizing principle for the social classification of colonized populations. 


	 The idea of who was considered of pure or stained blood not only established 
differential access to social institutions like universities, colonial administration, and the 
clergy (Martínez 2008, Twinam 2015). Furthermore, it imposed a hierarchy of being in 
colonized populations by prescribing a desire and movement towards a Hispanic 
identity and an abjection towards indigeneity and Blackness (O’Connor Acevedo, 2023). 
In this sense, once it became racialized, blood purity operated as a value system that 
legitimized the degradation, exploitation and social marginalization of African descent 
populations. Iberians expanded and transformed their cultural repertoire and pejorative 
attitudes towards (“black”) Africans with their attribution of blood impurity to African 
descent people in the Américas. A system of social rewards and punishment 
encouraged caste groups to internalize the scale of supposed Spanish superiority and 
African ancestry damnation.


	 Similar to Fanon’s analysis of Martinique, one can argue that in the Spanish 
colonies, Spaniards and criollos imposed a collective unconscious based on the 
abjection towards Blackness in so far as dark-skin African people were associated with 
enslavement and blood impurity. Blood impurity as a proto-racial archetype partly 
explains the antecedents of what Fanon noted as the imposition of whiteness and 
Negrophobia (anti-Blackness) in the Caribbean. Certainly, the African Slave Trade 
played a major role in the constitution of anti-Blackness in the Américas. What I am 
adding here is that in the case of Spanish (and Portuguese) colonies, whiteness and 
Blackness were partially configured through the logic of blood purity and impurity. As 
Taylor-García observes with the logic of lactification (“becoming white”) in the caste 
system, the possibility of some caste to clean their ancestry morphed into a process of 
whitening (blanqueamineto in Spanish, branqueamento in Portuguese). 


	 In a similar context, Colombian philosopher Santiago Castro-Gómez 
demonstrated the symbiotic link between the imaginary of limpieza de sangre and the 
imaginary of whiteness for the Viceroyalty of Nueva Granada. Claiming blood purity 
became a strategy for the Spanish and criollo elite to establish a pathos (distance) 
between them and the rest of the colonial population (Castro-Gómez 2018, 83). Blood 
purity, Castro-Gómez (2018) explains, foregrounds the development of a criollo elite 
habitus and subjectivity based on the performance of Spanish culture— i.e., 
Catholicism, nobility, status, honor, manners, among others.[14] The performance of 
blood purity and Spanishness eventually morphed into the performance of whiteness 
(blanquitud). What I add to this analysis is the inextricable link between elevating 
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Spanishness and intensification of anti-Blackness via a normative distancing from 
African ancestry. Blood impurity functioned as a proto-racial archetype in the Iberian 
colonial context in so far it grounded the latter association of Blackness with racial 
impurity. 


Concluding remarks 


	 An Inter-American philosophy of race should expand to the “Trans-Atlantic” and 
examine the interactions and influences across the Iberian Peninsula, West Africa, and 
the development of racial thinking in the Américas (Tembo 2022). I have proposed the 
notion of proto-racial archetypes to develop a philosophy of race that contends with the 
long history of racial formation in the Américas. As argued above, proto-racial 
archetypes should be distinguished from racial archetypes when a coherent racialized 
worldview is still pending. Instead, they were part of a social order, a symbolic grammar
— in the sense used by Hortense Spillers (1987)— that configured the social imaginary, 
perceptions, and rationalizations of early modern Iberians towards indigenous Africans 
and pueblos originarios in Abya Yala/Améfrica. 


	 Given this, I theorize proto-racial archetypes as part of what Robinson called 
racialism: the complex of practices, beliefs, and institutions that naturalized differences, 
hierarchies, and subordinations prior to the African slave trade and European external 
colonization. Blood purity, as an Iberian proto-racial institution, shaped the social 
organization of groups in colonial Latin America. However, it would be anachronistic to 
categorize blood purity or medieval forms of differences as “racial” since they were not 
part of a symbolic order organized under a racialized logic nor did they belong to a 
racialized political economy; i.e. racial capitalism.[15] In the context of blood purity, 
racial thinking was not the primary vector of difference prior to the African slave trade. 
Rather, theological thinking (Christian Medieval Church) was more consequential in the 
legitimation of hierarchies and exclusions (Wynter 2003). What is missing from this 
essay is the other side of history, marked by the refusal, consciousness, and elusions 
carried by racialized communities. Racial formation in the Américas was not overly 
determined by the Europeans’ and criollos’ racist constructions but was configured too 
by the counter-cultural acts of Black, Afro, indigenous, and mestizo populations (Wynter 
Ms, Robinson 2000). The long formation and transformation of proto-racial archetypes 
into racial archetypes in the Américas did not achieve full ontological closure and thus a 
racial long durée is incomplete without contending with the refusals and world-making 
acts advanced by indigenous, Blacks, mestizos, and Afro descent people. 


	 Evidently, there is still more work to do to extirpate the disease of anti-Blackness 
among Latin American, Caribbean, and Latinx communities. Understanding the long 
sedimentation of anti-Blackness in the Latin American/Caribbean context— its logic, and 
multilayered affective, psychological, and economic foundations— is necessary today 
considering its afterlife in the Américas. The movement towards whiteness and 
abjection towards Blackness promoted in the racial caste system continues to permeate 
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among Latino communities, contributing to their support for right-wing and white 
supremacist politics in the United States (Alamillo 2020, Ramos 2024).  Philosophers of 
race can help make sense of the current political moment in the U.S. where violent 
immigration policies against Latinos, and other minorities, are met with the lingering 
support of some Latinos to an administration that targets them. Race, religion, tradition, 
and gender are major factors that shaped this contradictory reality. And yet, some 
scholars would still say that philosophy of race is dead! 


Rosa O’Connor Acevedo

Assistant Professor

Michigan State University

oconn622@msu.edu


________________________________


Notes


	 [1] I see my efforts in theorizing a racial long durée within the context of Latin 
America and the Caribbean in connection with other Caribbean and decolonial feminist 
scholars who advance a long durée analysis of anti-Blackness and gender formation in 
the Caribbean such as Celenis Rodríguez Moreno and Rocío Zambrana. The former 
has been working for the past years in theorizing what she calls metamorfosis del 
género (gender metamorphosis) in the Caribbean plantations, while the latter is working 
on a book project that connects financial dynamics and race in the early modern 
Caribbean. See Rodríguez Moreno, “La metamorfosis de género: La plantación 
caribeña como laboratorio de sexo/género,” 2025 (Small Axe), and Zambrana, 
“Metamorphosis of Value: Epistemic Protocols in the Racial Longue Durée,” forthcoming 
in The Philosophy of Recognition: Expanded Perspectives on a Fundamental Concept.

	 [2] I have argued that a longue durée approach can expand the study of anti-
Blackness to different genealogies, temporalities and geographies in my dissertation 
entitled The Long Durée of anti-blackness: From early modern Iberia to the Spanish 
Caribbean (University of Oregon, 2024). I base my definition of longue durée partly on 
the works of Fernand Braudel. See his essay “History and the Social Sciences: The 
Longue Durée,” 2009. For more on my definition on racial long durée see O’Connor 
Acevedo and Rivera Berruz, “Caribbean philosophy and epistemology,” under review.

	 [3] Here I depart from a distinction between race, racism, and anti-Blackness. I 
argue in my book manuscript that anti-Black prejudice and racism has a longer history 
than race as a philosophical concept. I consider race to be a historical and social 
construct used to classify humans into distinct racial groups, defined by an essentialist 
natural difference in a hierarchical system that is historical and culturally contingent. 
Alternatively, I understand racism as a set of ideologies, practices, and institutions that 
systematically discriminates, exploits, and oppresses a perceived ‘racial’ group based 
on their supposed natural inferiority for the socioeconomic advantaged of a dominant 
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racial group. In the case of anti-Blackness I define it as a system of beliefs, practices 
and institutions that are based on ideas about an inherent inferiority of people of African 
descent who are labelled under the homogeneous category of  “Negro”, emptying all 
previously known cultural, geographical and religious meanings associated with 
different groups living in what is today known as “Africa” (Cedric Robinson 1983). More 
than a set of racist beliefs, anti-Blackness emerged as part of the global expansion of 
the African Slave Trade and currently structures the global economy, inequalities, 
culture, and desires with cultural and geographical variations and manifestations.

	 [4] Decolonial scholarship attentive to the role of religion and race owes a debt to 
Latin American and U.S. Black liberation theology. Both traditions of the American 
continent lead the way with their analysis regarding the role of Christianity as both a tool 
for liberation and racial/colonial oppression. Due to the scope and argument of this 
essay, I won’t incorporate their contributions to the discussions of theology and race. 
That will be work for a largest piece. For an introductory text that situates both traditions 
of liberation theology see Michell A. Gonzalez, A Critical Introduction to Religion in the 
Americas: Bridging the Liberation Theology and Religious Studies Divide, 2014.

	 [5] One example of the discursive legitimation of the appropriation of land was 
the issuing of papal bulls and letters such as Romanus Pontifex (1454) and Inter 
Caetera (1493). For an analysis of papal bulls in this context see Mudimbe, “Romanus 
Pontifex (1454) and the Expansion of Europe,” 1995.

	 [6] For a classic anthology about Fanon’s philosophy see Gordon, Lewis; 
Sharpley-Whiting, T. Denean & White, Renee T. (eds.), Fanon: A Critical Reader, 1996. 

	 [7] I want to acknowledge PJ Gorre (The New School/Pratt Institute) for this 
insight about Fanon’s historization of the unconscious during our conversation. 

	 [8] The libidinal economy of anti-Blackness is a key feature theorized by Afro-
pessimists and Black feminist today as a site of interrogation about white desire, 
anxieties, and fears projected onto the Black body/flesh. The libidinal dimension of anti-
Blackness is tied to what Hortense Spillers and Saidiya Hartman explain as the 
fungibility of the Black flesh, namely the shifting uses and meanings attached to the 
Black body. For analysis that incorporates the libidinal economy of anti-Blackness see 
Zakiyyah Iman Jackson, Becoming Human: Matter and Meaning in an Antiblack World, 
2020 and Frank B. Wilderson III, Afro-pessimism, 2020. For an account of the libidinal 
economy within the plantation system in the Caribbean and Puerto Rico see Rocío 
Zambrana, “The plantation complex in the colony of Puerto Rico: on material 
conditions,” 2021. 

	 [9] For a longer account of my reading of Cedric Robinson’s racial capitalism and 
racialism see O’Connor Acevedo, “Questioning the Role of Anti-Blackness in Quijano’s 
Theory of Coloniality of Power,” 2023. 

	 [10] In my work, I notice Robinson’s use of quotation marks when using the term 
“racial” in his discussion of European racialism. This can be distinguished from non-
quoted uses of the term racial in later contexts where race can be more clearly identified 
as a modern category. Thus, I take his use of quotation marks as an indication that what 
he refers here as “racial” might differed from our contemporary understanding of race. 

	 [11] The notion of racialism in Robinson’s work should not be read as merely an 
ideological category but as equally based on economic and political conditions. First, 
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Robinson situate European racialism within Europe’s relationships of exploitation and 
domination (2000, 66). Second, the development of racialism was contingent on the 
economic and political transformations of the continent and its relationship with other 
regions. This includes the expansion of Muslim Empires throughout the Mediterranean 
and Iberian Peninsula, and the beginning of Iberian colonization and slavery. For more 
on the main stages of European racialism see Robinson 2000, p.67.  

	 [12] This does not mean that indigenous people subjected to Spanish colonial 
rule were not an oppressed population that experienced physical violence, attempted 
extermination (in the case of the Caribbean), and an ongoing colonial imposition known 
as coloniality, but that there were differentiated levels of subjection and oppression 
among indigenous, Blacks, mixed race, and enslaved African populations. My account 
in this essay is circumscribed to the experience of African descent people in Latin 
América due to the already existent emphasis on indigenous population within the U.S. 
reception of Latin American decolonial philosophy. For more on my critique to the 
absence of an analysis of anti-Blackness within mainstream Latin American decolonial 
philosophy see O’Connor Acevedo, “Questioning the role of anti-Blackness in Quijano’s 
coloniality of power,” 2023. For an account of coloniality that pays attention to the 
differential dehumanization and domination over African descent population in Latin 
America and the Caribbean see Wynter, “1492: A New World View,” 1995; and Wynter, 
“Unsettling the Coloniality of Being, Power, Truth, Freedom” 2003.

	 [13] While Fanon developed philosophically the sociogenesis as a method of 
analysis, there were precursors within the Francophone Negritude tradition in the works 
of the sisters Jane Nardal and Paulette Nardal in the late 1920s and early 1930s. For 
more see O’Connor Acevedo and Rivera Berruz, “Caribbean Philosophy and 
Epistemology,” under review. 

	 [14] Castro-Gómez (2018) adapts Pierre Bourdieu’s notion of habitus to explains 
how the Nueva Granada elite constituted their social subjectivity and distinguished 
themselves from other social groups by taking up and exhibiting cultural values such as 
Catholic family, honor, and legitimacy. Here it is important how values and social 
practices become cultural markers of different social classes. For Castro-Gómez 
explanation of his use of the notion see La hybris del punto cero, pp.81-84.

	 [15] I disagree with Benjamin Isaac’s ambiguous use of the term proto-racism 
that suggest we can consider Ancient forms of difference as the origins of racial 
thinking. I use the term “proto” not in its etymological sense of “first” or “original”, but 
rather in its sense as “precedent,” “earlier form,” and “before.” However, I do agree with 
Isaac that proto-racial ideas informed the modern racial thinking.  See Isaac, The 
Invention of Racism in Classical Antiquity, 2004.
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and Blood in the Iberian World. Zürich: Lit.
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